The Rubaiyat is a collection of four line stanzas. Originally, it was written by Omar Khayyam, a Persian poet, but later it was translated by Edward FitzGerald into English. 
Introduction
Sufism (tassawuf) is spiritual purification from thing and nature to ease the way to God (Hamka, 1952: 77) . Abul Qasim Qusairy, a famous sufi of the eastern world says that tassawuf is the application of Al-Qur'an and prophet's Sunnah consequently to restrain lust, to avoid bid'ah action and not to lighten act of devotion (Quoted in Sjukur, 1978: 7).
The Sufi commentator, Al-Qushayri gives a beautiful description of the Sufi ideal:
"Sufism is entry into exemplary behavior and departure from unworthy behavior. Sufism means that God makes you die to yourself and makes you live in Him.The Sufi is single in essence; nothing changes him, nor does he
Literature Review
Haal (plural: ahwal) is a special-purpose, temporary state of consciousness, and generally as a product of spiritual practices, which is recognized in Sufism. A haal (Ahwal) is by nature transient and one should not attempt to prolong it. It results from psychological or spiritual influences which affect the man during his progress towards God.
According to several sufis, there are many kinds of spiritual states which are commonly expressed in sufi poetry. But, this study discusses the most important concepts which are related to the poem. The several ahwal which are considered related to the study are the ecstasy of Divinity (wajd), the taste of Divine love (Dzawq), the extinction of his emotion (Fana), the consciousness of permanency of Divinity (Baqa'), the expression of deep love to God ('Isqh), and the state of being intoxicated in Divinity (Sukr'). They arise like flashes on the horizon, blinding flashes of lightning which disappear immediately. However, these states are necessary for the liberating experience of Man.
Concerning the first sate or experience wajd, Qushayri writes, "Wajd is that which encounters your heart, entering it and coming over you, without will or effort on your part." Literally, the word wajd means finding, but for the Sufis it also means a moment of ecstasy in which one experiences an unveiling, and hence a finding of some aspect of God's reality. Then, he defines dzawq (tasting) along with shurb (drinking), and a less commonly used term riyy (being quenched). He states that these terms denote the fruits of theophany (tajalli), the results of unveilings (kushufat), and the appearances of inrushes (waridat) of the Sufi experience. The first of these is tasting, then, drinking, and then being quenched. One who is characterized by dzawq (tasting) tries to be intoxicated (mutasakir).
Fana thus conceived is an internal state which requires from the Sufi a sustained and permanent effort of concentration to break his fetters and take on the demands and calls of truth, by his acts, his moral virtues, his whole being. That implies perfect control of himself: in words, deeds and thoughts. It is at this price that he attains an interior spiritual state where he becomes the pure and clear mirror in which the lights of Truth are reflected in all their splendour. The highest stage of fana is reached when even the consciousness of having attained fana disappears. This is what the Sufis call the passing-away of passing-away (fana al-fana). The mystic is now wrapped in contemplation of the divine essence (Nicholson, 1979 : 60).
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Baqa, with literal meaning of permanency, is a term in Sufi philosophy which describes a particular state of life with God, through God, in God, and for God. It is the summit of the mystical manazil, that is, the destination or the abode. While concerning 'Ishq, Ghazali notes a hadith in which the Prophet speech of intense love ('ishq): The Messenger of God states, "Whoever feels intense love, is virtuous, keeps his love hidden, and then dies, he will indeed die as a martyr." An intoxicated Sufi is one that expresses their feelings openly without disregarding the social consequences in doing so.
The various spiritual states (Ahwal) can be reached by any Sufi by means of prayer, fasting, meditation, and the haal or 'mystical state', which may be vouchsafed to the Sufi by the Grace of God but is not attainable by the mystic's own efforts. A Sufi may be blessed by an experience which reveals to his soul the reality of the whole universe, 
Research Method
The data in this study are analyzed with qualitative descriptive approach in which nonnumerical description or verbal response is used to give the generalization of the data.
This means that the data are in the form of description (Herbert, 1990: 70) . The data of this study involve the description of the concept of the spiritual states (Ahwal). The theories were collected from various sources and the concepts of Ahwal in which the allegorical language is implied are based on Qushayri's theory (1966).
Discussion
The 
The ecstasy of Divinity (wajd)
Ecstasy (wajd) is that which encounters your heart, entering it and coming over you, without will or effort on your part. Literally, it means finding, but, for the Sufis, it also means a moment of ecstasy in which one experiences an unveiling, and a finding of some aspects of God's reality. The following stanza of the Rubaiyat of Omar Khayyam shows how the poet tries to find the existence of Divinity and he is in the moment of ecstasy.
You know, my Friends, how long since in my House
For a new Marriage I did make Carouse:
Divorced old barren Reason from my Bed, And took the Daughter of the Vine to Spouse. (40)
Here, Khayyam is also in the state of ecstasy.
And lately, by the Tavern Door agape, Came stealing through the Dusk an Angel Shape, Bearing a vessel on his Shoulder; and He bid me taste of it; and 'twas-the Grape! (42)
This stanza can easily be misunderstood as praise of drunkenness and lethargy. The wine or Grape he refers to is the celestial drink of mystics that makes one merry with the bliss of ecstatic union (Wajd). It is better to be lost in holy bliss than to waste the limited time on earth in debates and controversy, whether spiritual or political. The intellect alone cannot perceive its own origin or its aim, or even truly grasp knowledge.
It is only through divine union, the drinking of the fruitful Grape, that reality is clearly perceived and understood. Every effort, without organizing clarity and joy, ultimately leads to disappointment, bitter fruit.
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And much as Wine has play'd the Infidel, And robb'd me of my Robe of Honour-well, I often wonder what the Vintners buy One half so precious as the Goods they sell. (71)
The stanza 71 above represents the poet's feeling of the God's blessing. This state is like finding the reality of Divinity in the moment of ecstasy.
The taste of divine love (Dzawq)
As it is stated in the theoritical background, this term denotes the fruits of theophany (tajalli), the results of unveilings (kushufat), and the appearances of inrushes (waridat) of the Sufi experience. The first of these is tasting, drinking, and then being quenched. One who is characterized by dhawq (tasting) tries to be intoxicated
(mutasakir). One who is characterized by shurb (drinking) is intoxicated (sakran). And one who is characterized by riyy (being quenched) is sober (sah).
Such spiritual taste is also expressed through the following stanza. The poet experiences tasting, drinking, and then being quenched. He tries to draws his spiritual journey as if he tastes the blessing of perfume.
That ev'n my buried Ashes such a Snare
Of Perfume shall fling up into the Air,
As not a True Believer passing by But shall be overtaken unaware. (68)
In addition to a nectar-like sweetness, many Sufis experience a scent that can be rapturously overwhelming or tantalizingly subtle. The aroma is the intoxicating scent called the Celestial Drink, variously called wine, amrita, rasa, dew, honey. But this blissful scent can also be understood as the perfume worn by the Beloved that awakens sacred ardor upon the spiritual journey. And, of course, perfume is scented oil, oil being the substance used to anoint and initiate.
To suggest the almost erotic sense of divine union, sometimes the earthier scent of musk is described. Musk is the aphrodisiac oil of the musk deer. Deer, being creatures of profound silence and shyness, are themselves symbols of the elusive Beloved. Such a wonderful fire that mystics often describe is as a flame of love. It symbolizes the deep taste of Divine love.
The extinction of emotion (Fana)
In considering the thought of the Sufi philosophers concerning the nonexistence of the self, it is important to note that the state of nonexistence cannot be described in absolute negative terms. Nonexistence of the self is not Nothingness. For nothingness is a total annihilation of existence. For example, one cannot state that the nonexistence of the self is like the nonexistence of a king or a river of honey on the moon. The nonexistence of the self is also positive, because the self is a ray of the Light which is the other, and a kind of being in its own temporal and spatial matrix.
The question that arises here is how the dichotomy of the self and the other is deconstructed. It is the self that annihilates the other, or does the other annihilate the self? The answer to this question is ambiguous in Sufism. Some Sufi utterances illustrate the self annihilating the other, while others argue the opposite. The difference, however, in expressing this unity between the self and the other is not clear. One may not be able to understand clearly whether the self is integrated into the other or whether the other becomes the self. Omar Khayyam expresses the reunion by saying:
There was a Door to which I found no Key:
There was a Veil past which I could not see:
Some little Talk awhile of ME and THEE
There seemed-and then no more of THEE and ME (32)
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The door that has no key and the veil through which one cannot see is the final barrier that separates a person from the Divine Beloved. That barrier is dualism itself.
At first there is the dualistic perception of Me and Thee, of the separate identities of the lover and Beloved, and then suddenly that final barrier falls away. The barrier is passed, not through some action or key, but through the instantaneous recognition that the barrier does not, in truth, exist at all. One is stunned to discover that there is no separation (only the ego identity's charade of a separation), and then no more of Thee and Me, but only Divine Presence.
Sufi thinks, however, ultimately does not satisfy the quest of our philosophical inquiry into the nature of this deconstruction. We still do not understand whether the self is integrated into the other or the other becomes the self. In dealing with this problem, a statement is to be made that the other is the ontological foundation and condition for the existence of the selfness; it is the ground and not the grounded that should remain. It is therefore possible to conclude that the self, as the grounded, is not in a position ontologically to annihilate its ground. In order to shun duality, the self must annihilate its own state of nonexistence and become real by re-uniting with the other.
This experience of self-annihilation has been communicated through many metaphors and symbols in Sufi literature, and all of them initiate insight into the deconstruction of the dualism of the self and the other. For a Sufi, beyond the realization of the annihilation of the state of nonexistence, there is nothing except existence.
There is nothing beyond this nothingness except survival and nothing in death but life. This annihilation implies eternal reunion, as well as existence in full positivity and glory. See also the following stanza.
And this delightful Herb whose tender Green
Fledges the River's Lip on which we lean-
Ah, lean upon it lightly! for who knows From what once lovely Lip it springs unseen! (19)
The 19 ℎ stanza implies the contemporary stay of the creatures. This also shows that humans are nothing (Fana). The word lean means that there is the owner of one's life, that is God. It is a kind of the realization of Divinity.
As stated previously, the higher consciousness has many names, but they have not The next way is that of devotion, which is for true lovers. Rumi says, 'Man may be the lover of man or the lover of God; after his perfection in either he is taken before the King of love.' Devotion is the heavenly wine, which intoxicates the devotee until his heart becomes purified from all infirmities and there remains the happy vision of the Beloved, which lasts to the end of the journey. 'Death is a bridge, which unites friend to friend' (Sayings of Muhammad).
The two stanzas below show the devotion which occurs to the poet of the Rubaiyat. The third is the way of wisdom, accomplished only by the few. The disciple disregards life's momentary comforts, unties himself from all earthly bondages and turns his eyes toward God, inspired with divine wisdom. He gains command over his body, his thoughts and feelings, and is thereby enabled to create his own heaven within himself, that he may rejoice until merged into the eternal goal. 'We have stripped the veil from thine eyes, and thy sight today is keen', says the Qur'an. All must journey along one of these three paths, but in the end they arrive at one and the same goal. As it is said in the Qur'an, 'It is He who multiplied you on the earth, and to Him you shall be gathered.'
In the Rubaiyat, the poet expresses his wisdom through the following stanzas. The 23 stanza shows his preparation for problems in life (as symbolized 'Dust') by learning the life; so, the solution to the problems can be gained. Then, the 24 ℎ stanza describes 
The expression of deep love to God ('Ishq)
Love is that state of mind in which the consciousness of the lover is merged in that of the object of his love; it produces in the lover all the attributes of humanity, such as resignation, renunciation, humility, kindness, contentment, patience, virtue, calmness, gentleness, charity, faithfulness, bravery, by which the devotee becomes harmonized with the Absolute. As one of God's beloved, a path is opened for his heavenly journey:
at the end he arrives at oneness with God, and his whole individuality is dissolved in the ocean of eternal bliss where even the conception of God and man disappears. In one of the most well-known verses, he expresses just this insight: The Grape that can with Logic absolute
The Two-and-Seventy jarring Sects confute:
The sovereign Alchemist that in a trice
Life's leaden metal into Gold transmute; (43) Thus, sacred poetry traditions from all over the world compare ecstatic union with drunkenness. This is not some clever game of words. The wine described is real.
Though subtle, a flowing substance is experienced as tangible upon the palette, with a taste of ethereal sweetness that can be compared with wine or honey. There is a sensation of drinking and a warming of the heart. The attention blissfully turns inward, the eyelids grow pleasantly heavy and the gaze may become unfocused. A giddy smile naturally blooms for no apparent reason. When the ecstasy comes on strongly, the body can tremble; sometimes the consciousness even leaves the body.
The following stanza is also showing Omar's sukr'(intoxication). 
And much as
Conclusion
There 
